Elzenberg's philosophy is usually defined as perfectionism, culturalism, pessimism, conservatism, or asceticism. Despite the accuracy and validity of the above mentioned terms it seems, however, that none of them fully encompass the characteristics of the view, tending rather to focus on its given profile. One term that, in my opinion, can be regarded as a suitable candidate for the role is "aristocratism of the spirit", which embraces perfectionism, culturalism and asceticism as well as pessimism, conservatism and outsiderism. In debating on the elzenbergian variety of this idea I would like to put forward his relation to, or entanglement with the tendency to think in the categories of the aristocratism of the spirit, that has been present since the dawn of philosophy. I use the tentative term 'entanglement' here, as Elzenberg in his writings never declared, either openly or indirectly, any (formal) adherence to a movement, including the movement of the aristocratism of the spirit. My ascribing Elzenberg to this movement is a convention of interpretation, imposed upon his philosophy for heuristic reasons.
The virtue of a thinker is his exactness; the virtue of an artist -his expressivity. But, strangely, there is a third virtue we instinctively seek in philosophy and in art: glory, sublimity 3 .
The enemy of the spirit are not the senses and the body; the enemy of the spirit is "the world" and society 4 .
(emphasis P.D.)
ELZENBERGISM AS ARISTOCRATISM
To define the philosophical views of Henryk Elzenberg in their entirety, taking into account their scope and diversity, especially with reference to the body of ethical beliefs 5 , as aristocratism of the spirit is nothing new, insightful or particularly surprising. It is, however, uncommon to regard them as such, particularly in the light of the approach that I propose.
Elzenberg's philosophy is usually defined as perfectionism 6 , culturalism 7 , pessimism 8 ,
, or asceticism. Despite the accuracy and validity of the above mentioned terms it seems, however, that none of them fully encompass the characteristics of the view, tending rather to focus on its given profile. One term that, in my opinion, can be regarded as a suitable candidate for the role is "aristocratism of the spirit", which embraces perfectionism, culturalism and asceticism as well as pessimism, conservatism and outsiderism. This is evidenced by the long history of the philosophical movement, which I venture to call the movement (or, more tentatively, a tendency) of the aristocratism of the spirit. If to identify elzenbergism as aristocratism is, admittedly, not a novelty in itself, the perspective that I 3 Ibid, p. 43. 4 Ibid, p. 161. Etyka" 1969, vol. 4 propose incorporating the philosophy into a multi-century, broad (as it touches upon diverse schools of thought, directions and approaches) but, at the same time, unified and concise philosophical movement advocating the idea of the aristocratism of the spirit, can be regarded as such. In debating on the elzenbergian variety of this idea I would like to put forward his relation to, or entanglement with the tendency to think in the categories of the aristocratism of the spirit, that has been present since the dawn of philosophy. I use the tentative term 'entanglement' here, as Elzenberg in his writings never declared, either openly or indirectly, A deeper, more interesting, singularly justified and it may well be that the most important in my thought is the following motif. A man who writes on subtler matters usually feels a sense of loneliness; he senses in his reader not only indifference, but hostility; this has a depressing effect. To reminiscence about people valued and famous who dealt in similar matters makes the writer feel less lonesome and, faced with the hostility on the part of the reader, somehow supported. He feels that he is a part of a certain spiritual community, rather than a pariah and a cursed outcast. At the same time he reminds the reader of the community's existence and, thus, if the reader is ordinary he is intimidated and stimulated to reflect, if he is above ordinary, he is encouraged and, in a way, invited to join the group 
T. C zeżo ws k i , Henryk Elzenberg jako teoretyk etyki, [Henryk Elzenberg as a theoretical ethicist] "

ELZENBERG AS AN ARISTOCRAT
It is worth noting here, on a personal note, that Elzenberg was not only an experienced theoretician of the idea of the aristocratism of the spirit, but also a practitioner and executioner of the thought, consequent and indefatigable, despite the challenges he faced. It could be said without exaggeration that Elzenberg had the soul of an aristocrat. He was a scholar, a man of uncommon appearance and manners. He was reliable in his scholarly work. He was singularly demanding towards other people as well as himself. His inborn witty criticism made him unable to ignore many issues, or to accept easy solutions. He always had his own opinion, which he stated openly in text, with little regard for the controversy he caused or the consequences it had for him. Always faithful to himself and his beliefs, the ironical and heroic advocate of wisdom and virtue; a sworn enemy and slayer of human ignorance, mediocrity and lack of principle. He was known for his polemics, the master of witty repartees, he became famous for his theory that philosophy is a permanent state of war; 
THE IDEA OF ARISTOCRATISM OF THE SPIRIT IN ELZENBERG'S THOUGHT
It is known that the noble idea of the aristocratism of the spirit comes from the Pythagorean tradition. The source of the idea, however, is to be sought in the Orphic Mysteries, from which it was transferred to philosophy. The idea of aristocratism stems from the ultimately trivial realisation that a human mass generates pettiness, mediocrity, inferiority, anonymity and automatism and is swamped in the mixture, whereas individuals break free from the shackles of the omnipresent prosaism and, facing ostracism from the mob, they create and design standards that can be reached only by the best and are far from the reach of the mob.
The dissociation that can be empirically observed between the thoughtless, indolent human mass -the mob -and the idealist, creative, ambitious individuals -the chosen ones who, in the Pythagorean tradition dating back to the Orphic-Pythagorean thought, in a symbolic sense are frozen in the opposition between the life of a mob and the life of a sage. In this tradition the mob embodies the worst vices, whereas the sage -the unattainable idealembodies the greatest virtues. This is reflected in the axiology of the two types of life, one of which (the life of a mob) was always judged pejoratively, as worthless aberration; the other (the life of a sage) was judged as the highest value, the highest form of human perfection; sometimes even a value in itself. Despite the fact that the life of a mob and the life of a sage are separated by an insurmountable abyss, they are entangled as one affects the other. The dialectic of the life of a mob and the life of a sage is a battle between the forces of apathy, denial, destruction and degeneration and the forces of activity, creation, persuasion and perfectionism. The sage abhors the mob, and yet feels driven to force it out of its apathetic state and direct towards perfection. These remedying actions of the sage, his lofty ideals, his drive to universalise superiority and sublimity 38 ,the constant pressure of self improvement - It is astonishing that in the mutual relationship between the sage and the mob the proportion between normality and deviation are disrupted and reversed. The mob takes over the role of the normals 40 from the sage, the sage becomes the bearer of the stigma. If stigma is understood as moral infamy, the result of this reversal in roles is that the sage, who represents and whose goal is the moral progress 41 of himself and others is judged as apostate by those who are themselves morally indifferent, degraded or degenerated.
As a consequence of his stigmatisation, the sage is eliminated from society 42 that does not accept him, and that he, against his ideals and himself, is not able to accept. There is, again, the dialectical battle between the sides. The society is ready to admit the sage if he agrees to lower his standards and adjust to fit the level of society. The sage, in contrast, is ready to integrate into the society if it agrees to raise itself to his level according to his directions. 
40
Normals is a neologism, coined by Erving Goffman and denoting a person who fits into an acceptable framework, which is established, regulated and enforced by the society (the so called majority); the person is under constant threat of being exposed as not belonging to the normals' and stigmatized. Goffman opposed the use of the word 'normal' knowing what 'normal people' are capable of. He claimed that the term 'normality' is used to hide perversions, deviations and disorders and paradoxically leads to their stereotypization and demonization. For further reference on this topic see J. Tokarska-Bakir, Wstęp do wydania polskiego. Et(n)ologia piętna [Introduction to the Polish edition. Et(n)ology of beauty] in E. Go ffman , Piętno. Rozważania o zranionej tożsamości [Stigma. Deliberations on hurt identity], op.cit., p. 20-21. Reference to Goffman is perhaps awkward here, as he would not have seen the change of roles between the sage and the mob as "surprising". For him the canonical 'normality' as something ascribed to the sage never existed. What is more, the author proposes that a superior person the sage does not undergo stigmatisation cf. J. Tokarska-Bakir, Wstęp do wydania polskiego. Et(n)ologia piętna [Introduction to the Polish edition. Et(n)ology of beauty] in E. Go ff man , Piętno. Rozważania o zranionej tożsamości [Stigma. Deliberations on hurt identity], op.cit., p. 21. The sage is faced with an internal struggle. On the one hand, he is drawn to society so as to push it towards moral progress; on the other, he is visibly reluctant to do so, afraid to betray his ideals, foreseeing the failure of his mission and even feeling disgust to descend to the level of the common. What then is left for the sage to do? Seclusion and the search for his like. But even in a community of the distinguished and superior one cannot settle for the competition in moral progress. It is evidently a long, tedious and complicated process, full of difficulties, failure and dejection. One cannot forget that moral perfection, the greatest priority of the sage and the goal of his actions, is also the most difficult goal to achieve for man in general; in fact, it is an unattainable ideal. The sage, however, is not built to be discouraged by the obstacles to his development and, as Elzenberg points out, is content with his pursuit of perfection and aware that nevertheless he can never reach it. Indispensable here is a quote from The trouble, in which the author cogently expresses this idea in just a few words:
To chose a goal higher than one hopes to attain is sensible only for someone for whom the goal is not the greatest good, but for whom the pursuit 43 holds a higher value than the goal (emphasis P.D.)
Or else:
Homo ethicus… is a man whose own morality is his particular concern and who pursues it consciously, precisely because he does not feel completely at ease. He is a stoic prokopton, with focus, however, not on the actual progress but on the pursuit; he is, so to say, an 'apprentice' to morality 44 .
Regardless of the circumstances, the fate of the sage is inevitably solitude, which can take a variety of shapes and sizes. The components of the solitude that the sage is facing are usually: seclusion, lack of understanding from his surroundings, low self-esteem, indifference, derision, disdain, rejection, marginalization or elimination (exclusion from the local community), internal emigration, oversensitive focusing on oneself, a sense of loneliness and enmity of the world -or lack of kindred spirits. the reader of the credibility of my speculation.
One cannot achieve personal improvement without becoming detached to a certain extent. And one cannot attain a level that is even slightly higher, without it driving more people away than are ready to accept us.
-Whoever is devoted to shaping oneself, will be alone; this is a constant rule. For he is devoted to something that nobody holds in regard, and in normal conditions he can expect no help with it: for only in the rarest of circumstances does it happen to meet a man for whom human progress is a matter of concern. And it is thus: in every minute of our lives we can find a hundred allies in our common, mediocre enterprises; a hundred people ready to justify our every failure: but to find allies in our superior spiritual goals is difficult 49 (emphasis. P.D.).
In its essence every concept that develops the notion of the aristocratism of the spirit is founded on the interplay between the ideas of individuality, seclusion, alienation, outsiderism, asceticism, silence, contemplation, internal dialogue, self-exploration, being true to oneself, wisdom, striving for moral perfection, and freedom. Elzenberg's aristocratism undoubtedly contains the notions mentioned above. To describe these notions and concepts in detail would shed light on Elzenberg's approach toward aristocratism as a whole. I will not, however, proceed to deliberate on the topic, as it is a matter broad enough for a separate paper.
CONCLUSIONS
It appears that in order to summarize the issues discussed in the present paper, taking full responsibility for their brief, perfunctory nature, it is necessary to present Elzenberg's opinion on the validity of the notion of the aristocratism of the spirit and the possibility of introducing this idea into public debate. Despite what one might have thought, in reality Elzenberg's position in the overall balance is rather weak. Naturally, this does not indicate the philosopher's dejection toward the implementation of the notion of the aristocratism of the spirit, but is rather an illustration of his healthy distance and lack of naïveté, something that was not common in the advocates of ethical intellectualism, who maintained that virtue can be taught to anybody. Elzenberg's approach views ethical perfectionism as a domain of chosen individuals, rather than a material to be spread among the masses. As for the possibility of introducing the aristocratic ideal into contemporary society, into the Polish nation, Elzenberg is in no doubt with regard to the fact that this is pure fiction.
From the moment of the significant breakthrough, that is the war and, importantly, the revolution, many of my ideas have been rendered obsolete, they have acquired properties so 'academic' and hopelessly remote from reality that I cannot dream to be able to influence this life through them. Among these I would classify my certain philosophy of nationalism, aristocratism …
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. …The aristocratic ideal (the beautiful one) could be implemented perhaps on Aldebaran. Now is, the time of democracy, and will continue to be. And even if some aristocracy was to eventually emerge from these years of chaos and fighting it will be aristocracy of such louts, that prime minister Barcioch and minister Fafała would be head and shoulders above it 51 . (emphasis P.D.)
What is it, then, that remains? Elzenberg's answer is straightforward and rather striking -...I need to constantly raise myself [and do it by myself -add. P. D.] 52 .
